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THE SWEETS OF REFUTATION. An English Translation
of the Khandanakhandakhadya of Sriharsa. By
G. THIBAUT and GANGANATHA JHA. Allahabad, 1913.

It is clear that the responsibility for the translation of
the famous work of Sriharsa rests with Dr. Ganganatha
Jha, whose name indeed alone appears as the translator
of the second volume of the work, the part played by
Dr. Thibaut having been confined to giving assistance in
the rendering of the earlier portion of the text. It is
well that the work should have been translated: the
author prides himself on having introduced hard knots in
order to repel the wicked and ignorant, which is another
way of saying that he has made the work as difficult as
lie could. We have therefore to deal, not with obscurity
caused by profundity of thought, but with the same
foolish absurdity which induced poets to seek distinction
by perversion of language and search for the recondite, of
which Harsa's own iV' aimdhiya is a good specimen. But
the value of this text as a specimen of Indian dialectic is
sufficiently great to justify the labour spent on making
a version of it: if even after all the efforts of the
translator there remain many dark passages, that is
a matter of no real importance, as the book is destitute
of constructive thought of any real kind.

The object of Harsa is to prove that the logicians with
their assumption of the reality of existence were guilty of
a complete blunder, and his mode of doing so is the simple
one of taking each of the definitions set up by the Nyaya
school and proving it to be untenable. This he does for
all their Pramanas, their categories, and the various forms
of reasoning. The process is supposed to prove that
everything is anirvacaniya, and the logician is confronted
with the dilemma that either the arguments and the
conclusions of Harsa are correct and his definitions are
wrong, or that the arguments are wrong, and, as they are
based strictly on the principles of logic, there must be
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378 NOTICES OF BOOKS

something fundamentally wrong in these principles. This
is of course eristic of the worst type, and though it is the
part of the work on which Harsa inordinately prides
himself its absolute value may be regarded as nil.

More interest attaches to the positive position which
lies at the basis of Harsa's views : as against the Naiyayikas
he denies the reality of the external world, in this agreeing
with the Sunyavada of Buddhism, but he parts from that
school in their denial of the reality of consciousness, and
accepts with the Vijnanavada the views that consciousness
is real. But from this school he diverges by asserting, as
against the many, momentary, and constantly changing
consciousnesses accepted by them, the real existence of
one consciousness, non-differentiated and eternal, which is
necessarily self-evidenced, and cannot be proved by any-
thing else. As against the Naiyayikas this position is
maintained on the authority of the Veda, which is recognized
as valid by that school, and it is defended against the
argument that perception reveals difference on the ground
that perception shows difference merely between things,
and cannot differentiate between cognitions and things,
or between several cognitions. Therefore cognitions cannot
be differentiated, and we are driven to the view that
apparent differences between things are mere false
appearances, created by the cosmic defect Maya, attached
inexplicably to the principle of undifferentiated conscious-
ness, just as in the individual error is due to defect of
the mind or sense apparatus. Again, the difference stated
to be perceived by the individual among different things
cannot be proved: if the difference inheres in the things,
then they are really related as identical, in virtue of having
the same thing inherent in them, while, if it does not
inhere, there arises the need of establishing a tertium
quid to mediate between difference on the one hand and
the things which differ on the other, leading to a regressus
in infinitum. The obvious reply that the Vedic texts on
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THE SWEETS OF REFUTATION 379

which the Vedanta theory is built are diverse is met by the
admission of the relative and conventional reality of these
texts, but a denial of their absolute reality. As against
the Vijnanavada, on the other hand, stress is laid on the
fact that the ordinary view that the object and the cognizer
are essentially different is contradicted by the fact that
there is cognition of the I where the subject and object
of cognition are one, and the view that the cognition and
the object are different is contradicted by the fact that if
this were so the consciousness " I know " in which the
cognition is also the object cognized would be impossible.
The doctrine of Prabhakara, according to which a cognition
is apprehended in the process of apprehension of the
object of the cognition, is rejected, because in the Vedanta
view pure consciousness has, properly speaking, no object,
and consciousness is declared to be self-evidenced from its
very nature. Whereas the Buddhist view is that all
things cannot be defined, and are devoid of any assignable
nature or character, the Vedantins declare that absolute
reality belongs to consciousness alone, while all else is
neither absolutely real nor yet absolutely unreal, the
latter statement being due to the fact that otherwise
there would be flat contradiction with experience. It is
clear that the position of the Vedantin is an excessively
difficult one, and Harsa cannot be said to make it effective.

In the opinion of the translator it must be assumed that
the Vedanta of Sankara was really a compromise between
the thoroughgoing idealism of the Buddhist Vijnanavada
and the orthodoxy of the Vedic philosophers, and he
expressly rejects the view that the doctrine of Sankara is
adumbrated in the Upanisads. This doctrine, which is
that adopted in some degree by Jacobi, though he admits
that the Maya theory arose first in some Aupanisada school,
is not, however, supported by any very cogent reasoning.
The similarity between the Vijnanavada and the Vedanta
is patent and undeniable : the vydvahdriki sattd of the

JRAS. 1916. 25
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Vedanta has a parallel in the samvrti sattd of the Buddhists.
But it is impossible to accept as a serious argument the
statement (i, p. xii) that " Buddhism was from the very
beginning essentially such as we find it in the Tripitaka—
a philosophy of idealistic nihilism, which holds (1) that
the fruitful source of all error was the unfounded belief
in the reality and existence of the external world, (2) that
all known or knowable objects are relative to a conscious
subject, and (3) the whole phenomenal world is a mere
illusion ". That this was the primitive form of Buddhism
will have to be proved with definite arguments of a very
decided type, and what is still more important it would
have to be shown that the pure idealism of the Vedanta
with the belief in the sole reality of a single consciousness
is not found in several important passages of the earliest
Upanisads. It is wholly unnecessary to suppose that
Sankara and his predecessor Gaudapada were not influenced
deeply by the Sunyavada and the Vijnanavada of the
Buddhists, but it is certainly as yet the most natural view
to hold that the extreme idealism of the Upanisads led in
the case of Buddhism to the development of a nihilism,
which after maintaining itself for a period in the Sunyavada
was brought into less flagrant contradiction with common
sense in the Vijnanavada, and indeed later Dharmaklrti is
credited with going so far as to declare as absolutely real
the series of ksanas. Such a view of the development of
the schools is much more probable than one which ascribes
to Buddhism the origination of a nihilism without a direct
precursor in the idealism of the Upanisads which leads
at once to nihilism by its denial of the activity of the
Brahman, which is made to consist of consciousness without
thought: a conception which stands in the most pronounced
contrast to the Aristotelian conception of the divine nature.
From the Brahman of the Upanisads, as conceived in the
doctrine attributed to Yajfiavalkya, to nihilism is merely
a logical step, and it was evidently taken by the Buddhists,
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but not by the Vedanta school, of which Sankara is the
most brilliant exponent.

A. BERRIEDALE KEITH.

THE DIARY OF ANANDA RANGA PILLAI, Vol. I l l

There are many who will welcome the third volume x

of the Diary after a particularly long delay of eight
years; and their welcome will not be in any way less
warm than that which they accorded to the former
volumes. There is a general feeling that the examination
and translation of the diary are in the right hands ; and
that when the work is finished we shall have a valuable
piece of testimony from an unusual point of view as to
what happened on " the coast" at a critical period in
the history of the Honourable East India Company's
Coromandel settlements.

The third volume deals with the period between
October 19, 1746, and March 14, 1747, only five months,
but months full of historical importance to the French
and English Companies. It has always been a source of
wonder that the diary was written at all. To keep
a diary or to preserve historical" records is entirely
contrary to the genius of the Dravidians of the South.
This volume affords some clue to the discovery of the
reason for so wide a departure from the national habit.
Between pp. 365 and 382 Ranga Pillai records his own
opinion of himself, his cleverness, his keenness of intellect,
his boldness of conception, his extraordinary qualifications
as a Minister of State, and his success as a diplomatist.
He had a very high opinion of his own importance and
abilities. The diary was not so much intended as a true
record of what happened from day to day, as to hand
down to posterity the greatness and the importance of
Ananda Ranga Pillai.

1 Obtainable from any of the agents in England or in India for the
sale of Madras Government publications, price Rs. 3 or 4g. 6d.
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